Introduction
Whilst the issue of women 'contributing authoritatively' within church worship is controversial, that of 'speaking authoritatively' within the same setting is more divisive, the issue of women ordination to church service is the most contentious. 1 Corinthians 14:34-36 however does not address the issue of church ordination. The first two issues are relevant to the discussion of the text selected for this study and would be appropriately considered later. Keener (2005:171) holds that 1 Corinthians 14:34-35 is fraught with problems and is difficult to interpret but Nelson (2005:27) weakly disagrees with him. A succinct and critical interpretation of the text would therefore be attempted.
The role women play in Yoruba traditional religions' worship depends on the cult. In cults like Oro and Agemo women are excluded from priesthood (Adewale 1998:7) . Cults like Osun and Oya have only priestesses (Ademilokun 1998:57; cf. Adewale 1998:10-11) . Other cults like OrisaNla and Yemoja on the other hand have both men and women in their priesthood (Ademilokun 1998:57-58) . Like in the third model of traditional religious priesthood, women participate in Christ Apostolic Church (CAC) priesthood, and 1 Corinthians 14:34-35 would be interpreted from this perspective using the Pentecostal theological model in the context of the CAC.
Women's silence (1 Cor 14:34-36): Models of interpretation
The issue of women remaining silent in 1 Corinthians 14 is discussed generally in the context of church public worship (1) (2) (3) (4) (5) (6) (7) (8) (9) (10) (11) (12) (13) (14) . Firstly the veiling of women in worship (1 Cor 11:2-16) is discussed, then the sacrament of the Lord's Supper . The public use of spiritual gifts in church worship arguably covers the section (1 Cor 12:1-14:40; cf. Morris 1979:102-203; Maier 2004 ).
The authenticity of verses 34-35 has been rejected by scholars like Conzelmann (1975:246) , and Preato (n.d.) . The rejection is based on the following reasons: although most manuscripts place the verses after verse 33, a few other manuscripts place them after verse 40, and a common sign of gloss is a moveable text (Jn 7:53-8:11 is the locus classicus). Again, the theology of the verses is allegedly at variance with the teaching of Paul in other parts of the Letter (Fee 1987:699) . Next, it is argued that verse 36 logically follows verse 33 which may suggest that verses 34-35 are either Paul's digression (Keener 1993a (Keener :483, 1993b or an interpolation from someone else (Payne 2010; Murphy-O'Connor 1990:811-812) . Moreover there is a sudden shift in Paul's correction of local problems in Corinthian worship in the preceding verses, to a universal rule, which would seem to be a non sequitur. The use of the plural and the definite article in the phrase 'in the assemblies (churches)' indicates that this rule was intended for all Christian churches (Derstine n.d.) . Payne (1995:41, 240-262) even rejects verses 34-40 and regards it as gloss. But many other scholars accept that all the verses are genuine. In the present article, I retain 1 Corinthians 14:34-35 after verse 33 because no single manuscript has been found that lacks the verses although available manuscripts vary in the precise placement of the verses (cf. Wallace 1998).
Interpretations of the text
At least three interpretive options are available on this text: that verses 34-35 were added by a non-Pauline writer, are not worthy of interpretation and, so should be excised (Barrett 1968: 332-333; Derstine n.d.) ; that the verses are declarative with Paul using them to forbid women from speaking in churches; and that the verses constitute Corinthian Christians' slogan or rabbinic sayings simply repeated by Paul. Only the first two options are briefly considered below.
Those who adopt any of the last two options have to contend with the link of verse 33a with verse 33b to mean 'for God is not a God of disorder but of peace, as in all the congregations of the saints,' or verse 33b with verse 34a as in Nestle-Aland and many modern scholars to read, 'As in all the congregations of the saints, women should remain silent in the churches (Maier 2004) .' Most traditional exegetes connect verse 33a with verse 33b. If Paul indeed 'condemned' women in 1 Corinthians 14:34-35 to silence in churches, he also barred them from all other forms of speaking in worship (Lenski 1963:615; Mare 1976:276) . Another view is that the verses only forbid women from the use of certain gifts in church worship (Maier 2004 ).
There are three imperatives in verses 34-35:
Only the two imperatives in verse 34 are significant to this study. The last one ἐπερωτάτωσαν [let them ask] in verse 35 is not significant because it focuses on domestic situation, and so is not thoroughly studied in this work. (Moulton 1977:419) , but the form in 1 Corinthians 14:34 is passive and it means, 'they are to be submissive.' ἐπιτρέπεται [is allowed] on the other hand is verb indicative present passive third person singular from ἐπιτρέπω [I allow, I permit]. It means, 'to leave to the entire trust or management of someone,' hence 'to permit' (Moulton 1977:162 (Carson n.d.) . There is a weaker word ἡσυχία, which primarily means 'quiet' in the sense of tranquil, used in 1 Timothy 2:11-12. However that term is not used in verse 34, rather σιγάω [silence] is used. The verse therefore implies that women were to be absolutely silent during church services just as speakers in tongues were to be completely silent [σιγάω] if there were no interpreters of it in the congregation (1 Cor 14:28), and as prophets were to be silent [σιγάω] under certain conditions (1 Cor 14:30) (Atkerson n.d.). Robertson and Plummer (1961) represent another interpretation to 1 Corinthians 14:34 which allows women to join in saying 'amen ' (cf. v. 16) , and in prophesying in the church (pp. 324-325). The contention is that if the text had intended to ban women from preaching [κηρυσσω] and teaching [διδάσκω] in the church it could have used the exact words for such activities since precise words exist. It is absurd to command women to absolute silence on the one hand and then permit them to prophesy in the church in the same Letter (Fee 1987:706-707) .The third interpretation has various forms. The main forms are considered below. The basis of the sanction in 1 Corinthians 14:34, is ὁ νόμος [the law]. Does 'the law' here refer to the Old Testament, the oral tradition later codified as the Talmud, the local command of the maledominated church in Corinth, or the demand of the Roman culture of that time? The reference is not likely to the Old Testament because there is no indication that Yahweh ever wanted women to be silent in worship. Rather the Psalmist calls on all the redeemed 'to confess' and 'praise the Lord' (Ps 107:2). Alana (1992:89, 92 If on the other hand the sanction was a liability from Judaism and Paul did support it, then he was a 'confused' man (House 1979:42-45) . It is alleged that in Judaism, women were not allowed to ask questions, read from the Law, and contribute to discussions in Synagogues. Preato (n.d.) quotes Schleusner with approval that the reference here is to the Oral Law of the Jews. Preato explains that the Jewish prohibition of women to silence in worship is only found in the Talmud but the sanction could not have come from the Talmud either because it was a very late writing: its first part, Mishnah was written around 200 CE, whilst its second component, Gemara was written around 500 CE. A few others have even alleged that the sanction here betrayed an influence on Paul from Hellenism (cf. Alana 1992:89, 93) . Payne (2009:37-40) concurs that the influence could be Roman, Hellenistic or Jewish. The problem with this line of interpretation is that it camps Paul against himself for he had earlier allowed women in the Letter to prophesy and pray (1 Cor 11:2-16; cf. Alana 1992:91), and had said that believers have been liberated from the law (Rm 3:28; 6:14; 7:16; 4:5) .
If 'the command' forbidding women from publicly talking could be a local law made by the Church in Corinth, and conveyed in another letter to Paul which he in turn quoted in 1 Corinthians 14:34-35 for the purpose of demolishing in verse 36, then the idea is that verses 34-35 do not represent Paul's verdict but others'.
This last interpretation presumes a local problem to escape conflict with 1 Corinthians 11:2-16 and the problem of the generic use of the term 'women' in 1 Corinthians 14:33-36 (Talbert 2002: 115-117) . This interpretation also begs the question if some women were noisy, why were all women prohibited from talking? Were there no noisy men? If some women were uneducated and unruly, why were all women prohibited from talking? Were there no uneducated men? According to 1 Corinthians 14:33 the Corinthian church was not conforming to the church universal standard that appears to exceed the local. Examining the view that the Church in Corinth formulated its own law forbidding women from 'speaking' in worship services contradicts the fact that God has always used women in history as instruments of his revelation through preaching, teaching, praying, and counselling, to achieve 'his' goals, and that God is sovereign in the choice of the instruments he uses. This article re-affirms that God is sovereign in the choice of the ministers 'he' calls into church service and they are gifted for such work irrespective of their gender.
Public ministry of women in Christ Apostolic Church
The Christ Apostolic Church is a Pentecostal denomination. In fact, by her request for a Baptism in the Holy Spirit with visible signs following and distinct from salvation from sin, the church lays claim to being of a classical Pentecostal denomination. So women function prominently in the Christ Apostolic Church as in other Pentecostal denominations.
Some years ago, Pentecostals were not regarded as theologically and biblically sound but such accusations are dubious today. Theology of Pentecostalism is still being perfected. Experience does play a vital part in Pentecostal theology truth be told, but Scripture is equally important in the formulation of its theology.
Four things are vital in Pentecostal philosophy of women ministry (Benvenuti 1997; Barfoot & Sheppard 1980:4) and these things are also important to women ministry in the Christ Apostolic Church. The first is the sense of a calling. Divine calling to serve is the first step in ministerial service in Christ Apostolic Church. This calling to the ministry which allegedly comes from God is to the individual and is expected to precede ministerial training. Margret Bola Odeleke and Dorcas Siyanbola Olaniyi illustrate this. Margret Bola Odeleke who later pulled out of the Christ Apostolic Church to found Power Pentecostal Church claimed to receive a divine calling in 1974 (History of Bishop Bolanle Odeleke n.d.) whilst Dorcas Siyanbola Olaniyi who also left the Christ Apostolic Church to start Agbala Daniel Church claimed to receive divine call into the ministry in 1979 (Adewale 1998:26) . Odeleke and Olaniyi split from the Christ Apostolic Church to establish their separate denominations at the time the Christ Apostolic Church was undergoing an unparalleled crisis in its history and have since successfully piloted their churches (Fatokun 2006:7) . Akintunde most likely misinterpreted the cause of the split of these women from the Christ Apostolic Church to be the failure of the denomination to ordain them because some other assemblies and ministries led by men also split and left the denomination around the same time, whilst some others led by men and women remained with the denomination (Akintunde 2001:98) . This is not the forum to investigate that issue. But one person that began her ministry and concluded it within the Christ Apostolic Church was Joanah Omolola Ogunranti The third factor is the need of the world that is waiting for the salvation message of Christ. The urgency in the eschatology of Pentecostalism motivates them to evangelise. At the beginning of the Christ Apostolic Church, women were fully involved as Evangelists and Church Planters. Today, many women in Christ Apostolic Church are still on mission fields performing various ministerial roles beside the administration of baptism, marriage, and the Holy Communion.
Finally, the Pentecostals are thankful for the fulfillment of Joel's prophecy (Jl 2:28-29). God has now poured out his Spirit on 'the sons and daughters' and they are now prophesying. The Christ Apostolic Church holds, as other Pentecostals do, that their women have no other option but to actively participate in the last days' work of the church since God has put his word in their mouths too.
There was a time when one Mrs O.O.A. Pearce was the Principal of the Christ Apostolic Church Bible College (1956) (1957) (1958) (1959) (1960) (1961) (1962) (1963) (1964) (1965) (1966) (1967) (1968) (1969) (1970) (1971) (1972) (1973) . She headed the school when it was still in Erio Ekiti (1956), Efon Alaye (1957 -1967 ), and Akure (1968 -1973 . She was the only female head of the school, and she headed it the longest (Ogundeji 2012) . She was removed in 1973 because she was a woman. But the fact that she got to that position in a male-dominated African society, in a school training only men, and for so long was a great achievement.
In recent times however the Christ Apostolic Church Seminary Ile-Ife and its campuses have reviewed their policies to accommodate women. For example, two women are now teaching in the Christ Apostolic Church Theological Seminary (CACTS) Main Campus, Opa, Ile-Ife, and most of the students they are teaching are men! Table 1 reflects how the Main Campus is working out this new policy. The study has not indicated how many men in comparison have qualified from the Theological Seminaries. It also seems that more women complete the certificate than the diploma. What are the comparisons to men again? It is significant that women do qualify as teachers, but as pastors? Table 1 the Campus graduated 5 women as against 10 men with Cert. Th., and 9 women as against 47 men with Dip. Th. In 2011 the school graduated 10 women as against 29 men with Cert. Th., and 5 women as against 27 men with Dip. Th. In all, 36 women and 158 men graduated from the Campus from 2009 to 2011.
The CACTS Enugu Campus represents the campus of the CACTS in the Eastern Zone. The school runs only a twoyear Cert. Th. program. As shown on Table 4 , the school has graduated 74 people. In 2009 it graduated 13 women as against 17 men. In 2010, it graduated 6 women as against 14 men. In 2011, the school graduated 6 women as against 18 men. In all, CACTS Enugu Campus has graduated 25 women as against 49 men from 2009 to 2011.
The CACTS Enugu Campus represents the theological training embarked upon by the CAC in the Eastern Zone.
As shown on Table 4 , the school graduates women only in the two-year Cert. Th. program. In three years, 2009-2011, it turned out 25 female graduates.
The CACTS Campuses in Lagos (Table 5) and Ede (Table 6) represent the training provided by the denomination in the Western Zone. (Kariola 2012) .
All the tables above show the importance attached to women preaching and teaching ministries in the CAC. The Seminary that teaches women up to Dip. Th. and more recently up to Bachelor of Theology degree level is not sending them out to be silent. It is sending them out to teach others and to proclaim the word of God.
It is important to note that this article leaves out the issue of women ordination in the CAC which is the focus of Akintunde's article (2001:98) . She did not give attention to the overwhelming evidence in the CAC that show that women are actively 'talking' in the church's worship services. A greater problem today is that many have universalised this sanction and many people are suffering from this. Where women are barred from publicly proclaiming the word of God, other members of the Christian community miss out on their contributions. Some women are gifted Bible preachers, expositors, counsellors, Evangelists and Prophetesses. There are times when the church has better gifted men around, but there are times when the women available are better suited for the jobs on the ground.
Concluding remarks
Elijah O. Babalola (1992:43) compares favourably the pastoral functions of women in indigenous Pentecostal churches like the Christ Apostolic Church with their roles in African Indigenous Religions where they serve as priestesses and wives of divinities. His observation is factual. Certainly, the last has not been heard on the talking role of women in the church of Christ. The effort to discern the correct meanings of various relevant texts on the topic is continuing. From the practical points of view, denying women the chance to contribute simply because they are female is sexist, self destructive, backward, and arrogant. The women would not experience fulfilment because they are hindered from maximally serving in the church. Other members would sometimes be denied the benefit of getting the best in spiritual contributions if they are entrusted to the hands of women. Mediocracy may be promoted on the altar of gender hatred, and the progress of the gospel would be retarded on reasons of hard-heartedness rather than theological expediency.
